the death of Romanos 11 . In other words, we are concerned with how the typology is present in the new hymnographic production of the eighth century, known under the title of canon, and how the transition from the typology existing in the kontakion to the one in the canon was achieved.
Towards a history of typology in the kontakia of Romanos
Any researcher who analyzes the typology of Romanos's kontakia is tempted to draw on the article written by R.J. Schork 12 and the PhD thesis of Roland Joseph Reichmuth 13 . The reason is clear: only these studies directly problematize the way in which Romanos merged the two Testaments in the Person of Christ, through the use of typology. But what do the two fundamental studies for the research of Romanos's typologies aim to present?
The first, in diachronic order of drafting the studies, namely R.J. Schork, shows that the Byzantine Hymnographer uses the Holy Scriptures in three dimensions: a) the narrative dimension (biblical references that have a direct connection with the action of the hymn); b) lyrical (those short scriptural phrases that have been altered from the original context and accommodated to a new occurrence) and c) allusive (those biblical occurrences linked only to the action of the kontakion to the extent to which they contain characters or events that can be used by the Byzantine poet for the purposes of comparison or contrast) 14 . Through typology, the events in the Old Testament "seek" their fulfilness in the neo-testamentary texts. Obviously, they will be illuminated and fulfilled in the person of Christ, the Son of God and the Son of Man 15 . According to R. J. Schork, Romanos was definitely aware of the unifying continuity of the divine oikonomia, in which the historical events received complete meaning. However, the Byzantine poet is not making remarks in his works regarding the metaphysical relationship that exists between type and antitype 16 . However, the fundamental thesis of Romanos's typology lies in the reality that Christ's Incarnation substantially changed the history of humankind. Through and within Christ, the events of the New Covenant, otherwise accomplished after a continuous preparation, receive a particular importance 17 . In fact, R.J. Schork states that in the Old Covenant, Christ and His historical activity were presented in shadow or "glass" (1 Co 13:12), while in the New Testament, as soteriological realities 18 . In conclusion, R. Schork points out that:
"the spiritual exegesis in the kontakia of Romanos is built on a foundation of typology -a typology which is generally traditional, fundamentally Christological, predominantly historical, and strikingly poeticala typology which places a strong emphasis on the priority of the second term, the Incarnate Word" 19 .
Much denser in terms of describing the nuances of Romanos's typologies is Roland Joseph Reichmuth. After showing that the typology has as its main goal the discovery of relationships that are involved both in the belief that the Old Testament points to Christ and the similarities that unite the Old Covenant with the New one 20 The second typological category is generally limited to the extent of a stanza as is the case of the hand of Thomas, who touches the pierced rib of the Saviour, compared by the Byzantine poet in the second stanza of the kontakion of Thomas touch, with the unburnt pyre in the time of Moses 22 . The last category of typology actually sums up the allusions that doesn't have any explicit development in Romanos's kontakia (examples: water in the desert, dew from the oven, the rain on Gideon's fleece), though they have Christological connotations 23 . Certainly, according to Reichmuth, the terminology particular to Romanos for the typologies does not only contain the classical τύπος, but an entire technical "arsenal": ἐντυπόω, ἐκτύμα, προτυπόω, ζωγραφέω, προσκιάζω, σημαίνω, χειρόγραφον and εἰκών 24 . To Reichmuth's vision regarding the typological classifications, Sarah Elizabeth Gador-White opposes, pointing out no less than three methodological issues. First, the distinction between allegory and typology is problematical; Reichmuth's classification is based on the type more than the antitype so that Moses and the events of his life are discussed in a separate chapter about the type expressed through various biblical characters and events; the classification method brings to the foreground the type at the expense of antitype 25 . The stake of the critical analysis made by S.E. Gador-White is founded on the following reality: "Further work remains to be done on why Romanos is using typology" 26 . We believe that this expression can be perceived as interrogative, whose answer we try to provide to the reader in the next paragraph.
Using typology represents the main element of Romanos's Christological expression. Only in a small number of kontakia (seven of them), the 21 Ibidem, p. 12-13. 22 Ibidem, p. 13-14. 23 Ibidem, p. 14. 24 Ibidem, p. 14; R. J. Schork indicates the complex terminology of Romanos prior to Reichmuth's study. See: R. Schork, "Typology", p. 215, note 4. Also, a development of the terms τύπος, είκών and ζωγραφέω in Romanos' thinking can be read today in the PhD thesis of Ch. Mulard, La pensée symbolique, p. 107-131. 25 S. E. Gador-Whyte, Rhetoric and Ideas, p. 89. 26 Ibidem, p. 89.
Byzantine poet does not use his knowledge on typology 27 . But when he does it, the purpose of using typology is to render the Holy Scripture's vivid interpretation and to transmit its message. Of course, Romanos's typology lays emphasis on the historical event as a vivid testimony 28 . According to Greek theologian Ioannis G. Kourembeles "The typological models of Romanos reveal, on the one hand, the mastery of the Holy Scriptures and his remarkable ability to render even the most subtle detail for the sake of his audience's enjoyment 29 τὴν Εὔαν ὁ Ἀδὰμ οὐκ ἔγνω τότε, οὐδὲ τὴν θεοτόκον ὁ Ἰωσὴφ νῦν 57 "A woman formerly cast him down, and now a woman raises him up -a virgin from a virginAt that time, Adam has not known Eve, nor did Joseph now know the mother of God." 58 In other words, Romanos focuses his attention on the historical reality that through Eve the sin entered into the world, which has brought the death of the human species. Virgin Mary or "the new Eve", after Romanos's language, brings the Life into the world by giving birth, as to her humanity, to the Son of God, the One who called Himself "the Way, the Truth and the Life" (Jn. 14:6) 59 . If Eve's disobedience brought death to people, in contrast, through Mary's obedience, who fulfilled the role of θεοτόκος, people received life in the Person of Christ 60 . But the attention of the Byzantine poet focuses also on ἐκ παρθένου παρθένος formula, formula that actually indicates the reality that Eve, before tasting from the tree was a virgin, just as Mary, through whom the Fruit of blessing was brought, was and will be forever virgin. Therefore, Eve's virginity foreshadows Mary's virginity 61 . But Eve doesn't have only these typological connotations. Even the special act of her creation, from Adam's rib (Gen. 2: 21-22), symbolizes in Romanos's thinking the very rib of Christ himself that was pierced by the lance and through which Eve was taken again in Paradise 62 . In extenso, therefore, from the rib of the first Adam, Eve came to life, the one called "life", while from the rib of Christ, the "second Adam" or "the true Adam", "it gives a drink and offers a bath, to those who are foul": διὸ ὁ σωτήρ μου, ἡ πηγὴ τῶν ἀγαθῶν, ζωῆς νάματα ἔβλυσε βοῶν. Διὰ τῆς σῆς πλευρᾶς ἐδίψησας, πίε τῆς ἐμῆς πλευρᾶς καὶ οὐ μὴ διψήσεις εἰς τὸν αἰῶνα˙ διπλοῦν ταύτης τὸ ῥεῖθρον λούει καὶ ποτίζει τοὺς ῥυπωθέντας 63 .
"Therefore, my Savior, Fountain of blessings, has caused to gush forth springs of life, As He says: You have become thirsty through Eve Drink, then, from my side and you will never thirst Twofold is the stream: it gives a drink and offers a bath, to those who are foul" 64 .
Also with reference to Eve, but implying a different pattern, namely, "Pilate's wife" Romanos recalls how Christ hurt "the rib" of Pontius Pilate: σὺ δὲ τούτου τὴν πλευρὰν βασανίζων ἔδειξας τὴν ἰσχύν σου 65 . From a dogmatic perspective, in the field of the close relation between soteriology and Christology the great importance becomes understood of the anthropological component that Mary (the second Eve) is the offspring of Adam and becomes follower of Christ, the One from the Trinity Incarnated 66 . 2.3. Closely related to the image of the forefathers is the reality of the terrestrial Paradise with its waters, the reality of the tree of life (or consciousness) and the leather clothes worn by the forefathers after the fall in sin. Certainly, in the reality of the terrestrial Paradise with its waters is encoded the Sacrament of Baptism, Sacrament that can save the lineage of Adam as long as through him fell ill 67 :
πηγῆς ἀενάου τῆς ἐν τῷ παραδείσῳ τὰ νάματα ὄντως εἰς ποταμοὺς διαιροῦνται˙ καὶ τούτοις κατατεταγμένος ὁ Ἀδὰμ ἀρρωστήσας μίαν ἀλγηδόνα οὐ κατέπαυσε 68 .
"The streams of water of the ever-flowing Source in Paradise In truth divide into rivers, And in them the sickened Adam, as is written, Did not assuage one pain." 69 The tree of knowledge or life planted in the middle of the Paradise has a bivalent role: it symbolizes both Christ "the tree of life", which was carried in the womb of the Virgin 70 as well as the Holy Cross
71
; while the leather coats or clothes which were wore by the protoparents after the fall in sin symbolize or are put in relation with the to clouts with which the body of Christ was wrapped in the cave of Bethlehem: τοῖς σπαργάνοις ἐνειλοῦμαι διὰ τοὺς πάλαι χιτῶνας δερματίνους φορέσαντας 72 . 2.4. Abel's unjustly death by Cain prefigures for the Byzantine Melodist both the Saviour's death, condemned by Caiaphas as well as the massacre of the 14,000 infants from Bethlehem 73 . Romanos emphasizes in his kontakia the soteriological reality that Abel, by his death, brought to God "a pure and undefiled sacrifice" 74 and that he is a witness (μάρτυς) of the unjust death of which, from the love for the "spiteful people" Christ has suffered: καὶ μάρτυς ὁ Ἄβελ ὑπὸ Κάϊν φθονηθείς φονευθεὶς δὲ μετέπειτα˙ ὃ δὴ καὶ ὁ Χριστὸς ὑπομεμένηκε 75 . Christ's sacrifice brings upon the descendants of Cain a new "burdening", just as Abel 76 brought it through his death. In a different kontakion by Romanos, dedicated to Joseph himself, Christ identifies Himself as the "second Abel" who, through His death has thrown the fear, thus "Cains' legacy" 77 The mystery of the cross is revealed by the wood worn by Isaac on his shoulders, after the image of Christ, who carried the cross on his shoulders, to return the man to the Lost Paradise (οὗτος δ' ὡς ἐβάσταζε ξύλα τοῖς ὤμοις ὁ σὸς Ἰσαάκ ἐπ' ὤμων φέρει ὁ ἐμὸς υἱὸς τὸν σταυρόν
91
). The hands of the Son of God, which stretch on the cross, are symbolized by the horns of the ram caught in the branches of the shrub 92 . 2.8. With regard to characters such as Esau, Jacob and Rebecca, Romanos states directly that the sons of Isaac are the "prototypes of the future" (οἱ τῶν μελλόντων τύποι) 93 , that Isav "prefigured the Jews" (τύπος τῶν Ἰουδαίων), Jacob "the image of the Christians" (Χριστιανῶν δὲ εἰκόνα), while Rebecca is "the type of the church of Christ" (τύπος δὲ τοῦ Χριστοῦ τῆς ἐκκλησίας) 94 . In the kontakia in which Romanos uses these typologies, he has the central intent of making the audience understand the theological content of these images 95 . Also, the salt by which the food of Isaac was seasoned prefigures Christ, who keeps Christians clean against decay 96 , while the blessing brought on Jacob symbolizes the coming of Christ, the One "who appeared and illumined all things": ἑκάστης γενεᾶς σὺ τὸ ἅλλας ὑπάρχεις ἀρτύων τοῖς πιστοῖς ἀδιάφθορον βρῶμα, οὗ φαγόντες οὐ μὴ ἀποθάνωμεν˙ ἤρτυσας ἔδεσμα τῷ Ἰσαάκ, ὥσπερ ἐφίλει φαγεῖν, καὶ ηὐλόγει τὸ τέκνον ἐντυπῶν ταῖς εὐλογίας τὸν φανέντα καὶ φωτίσαντα πάντα 97 .
" "Is going to flee to Egypt along with the vine/ To be planted there and bring forth fruitFlee to the land of the Jews/, Arid and barren of anything beautiful/, And arrive at the Nile, which is fertileNot as Moses on the river, thrown in the marsh, protected by a wicker basket."
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The Byzantine hymnographer is concerned with presenting the typologies in relation to Moses in an escalating manner and, moreover, even chronologically. Thus, the calling of Moses by God, through the burning bush symbolizes the Virgin Mary, who will carry in her womb the Son-Man and the Son of God. Hereby, Romanos states with much emphasis in the kontakion the Annunciation: through the Red Sea, with their wanderings through wilderness, with the tense moments from this journey, precisely to underline the miraculous intervention of the unbodied divine Logos. The first event, namely the passing of the Jews through the Red Sea, symbolizes for the Byzantine Hymnographer "the disarming of hell" because, through the death and resurrection of Christ, hell is "depleted" and the man passes from death to life: καὶ ὥσπερ ἄλλην ἐρθυρὰν διελθοῦσα μου τὰ δώματα τερπνῶς ἐτυμπάνιζεν˙ ᾄσωμεν τῷ θεῷ ἡμῶν˙ ἐνδόξως γὰρ δεδόξασται˙ τὸν Ἅιδην ἐδαφίσας ἀνέστη ὁ κύριος 112 .
"And coming across my domain like another Red Sea, she joyfully beat the drum/: Let us praise our God, for He has been gloriously glorified/, Having demolished Hades, the Lord is risen."
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Moreover, this crossing and the seeing of the Red Sea as a land "and then sea again" is understood as the paradox of the birth as a human of the divine Logos: the Virgin who will give birth, will remain virgin after birth (πῶς ἔσται τοῦτο, ὅπερ λέγω, ἀμώμητε; πῶς τῷ λαῷ θάλασσα ὤφθη ξηρὰ πάλιν δὲ θάλασσα; οὕτως γίνεται καὶ ἡ μήτρα σου 114 ). In the scene of the Jews passing through the Red Sea, Moses becomes the mediator of God and co-participant to this miracle (οὔτε γὰρ δίχα τινὸς τοῦ μεταξὺ τοῦτο τὸ θαῦμα ἐγένετο˙ ἀλλὰ ἦν πρῶτος Μωσῆς, ἔπειτα εὐχαὶ καὶ ῥάβδος μεσάζουσα 115 ), just as Mary becomes co-participant in the unspeakable mystery of the Incarnation of the Lord.
Moses's staff is the symbol of the Holy Cross in Romanos's theology. In the description of the events, Romanos is not a (simple) preacher or writer, but a writer-theologian who theologizes 116 . He is concerned with "dramatiz- 116 There are, unfortunately, many voices that see in Romanos only the philological aspects rather than his ability to be a theologian. See, for example, the contemporary opinion of Ch. Mulard, La pensée symbolique, p. 110: "Romanos est avant tout prédicateur et poète, et très peu théologien". We believe that such views, expressed especially for the sake of the word, take away Melodist's great talent to translate, through poetry, the drama in the dialogue between man and God. Also, we believe that the opinion of the Greek theologian Ioannis G. Kourembeles points out very well how the contemporary study of Romanos underestimates the theological identity of the Byzantine Hymnographer: Ι. Γ. Κουρεμπελές, ing", through dialogue, the biblical events and "loading" them with theological nuances. Thus, the wood that will grow and by which the people of Israel will be led to freedom is in Romanos's thinking the symbol of the Cross. If in the old Covenant, through the staff, the people were led to freedom, in the new Covenant, the entire people of Christ are led to the long-ago lost Paradise 117 . This theological truth is expressed by Romanos in the following verses:
ἰδοὺ γὰρ τὸ ξύλον ἐκεῖνο, ὃ λέγεις ξηρὸν καὶ ἄκαρπον, βλαστάνει καρπόν, οὗ γευσάμενος λῃστὴς τῶν ἀγαθῶν τῆς Ἐδὲμ κληρονόμος γέγονεν˙ ὑπὲρ τὴν ῥάβδον γὰρ τὴν ἐξάξασαν ἐξ Αἰγύπτου τὸν λαὸν τοῦτο ἠνήργησε˙ τὸν Ἀδὰμ γὰρ εἰσάγει πάλιν εἰς τὸν παράδεισον Ρωμανοῦ Μελωδοῦ Θεολογική Δόξα. Σύγχρονη ἱστορικοδογματική ἄποψη καί ποιητική θεολογία, Ἐκδόσεις Π. Πουρναρᾶ, Θεσσαλονίκη 2 2010, p. 24-25: "Ἄς μή φαντατοῦμε ὅτι ὁ τίτλος τοῦ «θεολόγου», ὅ,τι ἀναφέρεται στή θεολογική του κατάρτιση, ἀναγνωρίστηκε στόν Ῥωμανό, ὅπως ἔγινε εὐκολα μέ τόν τίτλο τοῦ «Mελωδοῦ». Τό ἀντίθετο! Kανένας σχεδόν δέν πίστευε τόν περασμένο αἰώνα, ὅταν ἄρχισαν νά ἐκδίδονται τά κοντάκιά του, ἀλλά καί ὥς τίς μέρες μας, ὅτι ὁ Ρωμανός ἦταν καί (σπουδαῖος) θεολόγος. Ὅλα ὅμως τά στοιχεῖα τῆς σύγχρονης ἔρευνας καταδεικνύουν ὅτι ὁ στόχος τοῦ Ρωμανοῦ ἦταν κυρίως θεολογικός (καί ὡς ἐκ τούτου καί πετυχημένα ποιητικός). Ἄς ἀναφέρουμε ἕνα ἁπλούστατο παράδειγμα: Ὅταν με τό ἐφύμνιο, πού ἐψάλλετο τότε ἀπό ὅλη τή σύναξη, λέγει ὁ Ρωμανός γιά τόν Χριστό «Παιδίον νέον, ὁ πρό αἰώνων Θεός», ὁ συμμετέχων στή θεία λατρεία ἐξέφραζε μία πολύ μεγάλη θεολογική ἀλήθεια, τήν ὁποία δέν ταύτιζε τό πρόσωπο τοῦ Χριστοῦ μέ τό δεύτερο πρόσωπο τῆς Ἁγίας Τριάδος". 117 In the image in which Moses hits the rock with the staff, from which water sprang, Romanos perceives Christ himself as "the river in the desert" that John later saw in Jordan: τὸν ἐν ἐρήμῳ ποταμὸν καὶ δρόσον ἐν καμίνῳ καὶ ὄμβρον ἐν παρθένῳ ἰδὼν ὁ Ἰωάννης ἐν Ἰορδάνῃ τὸν Χριστὸν 122 . Other verses from Romanos's kontakia led the Old Testament events to the act of birth of the Saviour. Thus, the passing of the Jews through the wilderness and their leading by Moses and the pillar of fire prefigures the leading of the Magi, "from Chaldea" (ἐκ Χαλδαίων), by the star to Bethlehem, to the scene of birth. The one who guided the Hebrews in the ancient times through the wilderness, by the pillar of fire, is the One who now, in the new times, in New Testament times, leads the Magi to the shabby crib in Bethlehem:
ὑμεῖς τὸ πάρος πῶς διωδεύσατε ἔρημον πολλὴν ἥνπερ διήλθετε; ὁ ὁδηγήσας τοὺς ἀπ' Αἰγύπτου αὐτὸς ὡδήγησε καὶ νῦν τοὺς ἐκ Χαλδαίων πρὸς αὐτόν, τότε στύλῳ πυρίνῳ, νῦν δὲ ἄστρῳ τῷ δηλοῦντι 123 .
"How did you travel through the great desert which you traversed?/ The One who led them out of Egypt is the One who has just guided the men from Chaldea to Him, Formerly, it was with a pillar of fire; now with a star to reveal." 124 But the pillar of fire is also in the Melodist's view the column of the flagellation that Christ "endured the lash... nude and stretched out on a pillar". In the 14th stanza from the kontakion on the Passion of the Lord, Romanos deeply expresses this theological truth which he unites with the pillar of fire and with the Jewish journey through the wilderness:
Μάστιγας φέρει ὁ λυτρωτής, δέσμιος ἦν ὁ λύτης, γυμνωθεὶς καὶ ἐκταθεὶς ἐπὶ στύλου ὁ ἐν στύλῳ πρὶν νεφέλης Μωσῇ καὶ Ἀαρὼν συλλαλῶν˙ ὁ τῆς γῆς τοὺς στύλους στερεώσας, ὡς Δαβὶδ ἔφη, στύλῳ προσδέδεται˙ ὁ δείξας τῷ λαῷ ὁδὸν εἰς ἔρημον -πύρινος γὰρ πρὸ αὐτῶν ἔφαινεν ὁ στῦλος -στύλῳ προσήχθη 125 .
"The Redeemer endured the lash; the Deliverer was in chains, nude and stretched out on a pillar/, Is He who in a pillar of cloud formerly spoke to Moses and Aaron/. He who established the pillars of the earth, as David said, is fastened to a pillar/. He who showed the people the road in the desert, (for the pillar of fire appeared before them), He has been attached to a pillar." 126 Returning to the theme of Christ's birth, Romanos seeks a different prefiguration in the images of the Old Testament. This time, the vision of the Byzantine Hymnographer extends to the manna from the wilderness, in which he notices the prefiguration of birth with body of the divine Logos from the womb of the Virgin: πικρὰν τὴν ἡμέραν τοῦ πάθους μὴ δείξῃς˙ δι' αὐτὴν γὰρ ὁ γλυκὺς οὐρανόθεν νῦν κατῆλθον ὡς τὸ μάννα, οὐκ ἐν ὄρει τῷ Σινᾷ, ἀλλ' ἐν γαστρί σου... ἐγὼ γὰρ ὑπάρχω, ὅτι λόγος ὢν ἐν σοὶ σὰρξ ἐγενόμην˙ ἐν ταύτῃ οὖν πάσχω, ἐν ταύτῃ καὶ σῴζω 127 .
"Do not consider the day of suffering a bitter oneThat day for which I came down from Heaven like the mannaNot on Mount Sinai but in thy womb... Consider the meaning, O Holy One, the mountain formed like cheese/.
In it I suffer and in it I save." 128 Romanos's concern is not to "transform" Moses in a "common" character, taken after already known "patterns" in the previous patristic writings. He seeks in Moses a different typological dimension, one that links the Old Testament character with the future martyrs of Christ. In the second hymn sacred to the 40 Martyrs, Romanos describes how the opposition of Moses against Amalek becomes model in the fight of the martyrs against the opponents of God. He states, therefore, highly expressive that:
παρετάξαντο κατὰ τῶν ἀντιθέων, ὥσπερ παρετάξατο ὁ Μωσῆς πρὸς τὸν Ἀμαλὴκ ἀτενίζων πρὸς κύριον πετάσας ἐν τῷ ὕψει τὸν νοῦν καὶ τὴν καρδίαν σὺν ταῖς χερσὶ καὶ πᾶσαν τὴν αἴσθησιν˙... ἐκεῖνον ὑπεστήριζον Ἀαρὼν καὶ Ὦρ, ὡς γέγραπται, καὶ τοῦτον ὑπεστήριξε πίστις, ἐλπίς, ὡς ἔγνωμενὤ φθη Μωσῆς νικητὴς ἐκδιδάσκων ἅπαντας ἀτενίζειν θεῷ 129 .
"They were drawn up against the godless/, Just as Moses was drawn up against Amalek. As he gazed at the Lord/.
Reached on high with mind and heart/, And with all his feeling, he raised his hands/; And as he stretched out his hands and his heart.../ He was almost revealed/.
As it is written, Aaron and Or help up his hands/, And faith and hope supported him, as we know/. Moses was seen as victor, since he taught all men to reach up to God."
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Mount Sinai seems to be for the Byzantine Hymnographer just a historical reference: it is the place where Moses received the theophany and where the old Law was taught to him. But Romanos's preference to "graft" the events of the Old Testament on the New Testament is specific to his style: if Sinai is the mountain where Moses saw God through the unburnt bush, the Mount of Olives is where Christ himself ascends to heaven and sends to all those who will believe in Him His grace. He states, therefore: τὸ ὄρος τὸ Σινάτιον, λέγοντες, ὑπερέβαλες˙ ἐκεῖνο γὰρ ἐδέξατο τὰ τοῦ Μωσέως βήματα, σὺ δὲ αὐτοῦ τοῦ θεοῦ˙ ἐν ἐκείνῳ νόμος ἦν, ἡ χάρις δὲ ἐν σοὶ ἡ καὶ πλάσασα Μωσῆν καὶ λέξασα ἡμῖν 131 .
"They said: You have surpassed Mount Sinai; for it became the speaker's platform for Moses' words/, But you, for the words of Christ/. The former was the law; but the grace is in Thee/, The same grace which created Moses."
132
Clearly, a central episode in the life of the Saviour, highlighted by Romanos by using the typology, is the entry into Jerusalem. The Hymnographer is not concerned with the chronological account of the event, as neither with the simple rendering of the soteriological scene. In the scene which Romanos creates for his contemporaries, having as central characters Christ and the Hebrews, Moses is remembered as a decisive character in the salvation of the chosen people from Egyptian slavery. The words addressed by Romanos to the Jews, otherwise unflattering, target the typology between Moses and Christ: just as they had forgotten Moses, even though he freed them from slavery, the same with Christ, the One who has freed us all from the dead, the One who they forgot in a few days demanding his crucifixion. "Friends of Belial", as the Hymnographer calls the Hebrews, knew neither Moses, nor Christ:
Μωσῆς ἐξαγαγὼν αὐτοὺς ἐξ Αἰγύπτου εὐθὺς ἠρνήθη ὑπ' αὐτῶν˙ καὶ Χριστὸς ὁ σώσας αὐτοὺς ἐκ τοῦ θανάτου νῦν ἠγνοήθη˙ ἠγνόησαν Μωσῆν οἱ γνόντες τὸν μόσχον, ἠρνήσαντο Χριστὸν οἱ φίλοι Βελίαρ 133 .
"When Moses led them out of Egypt, immediately he was denied by them/. And Christ who saved them from death, was not known/! They did not know Moses who knew the calf/; Those who were friends of Belial denied Christ."
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Also related to the time of Moses is the rod of Aaron, his brother, with the golden bowl in which was kept the hand from the Ark of the Covenant and also the scapegoat sent in the wilderness for the forgiveness of sins. In Romanos interpretation, Aaron's staff that grew symbolizes the conception of Christ without seed from the womb of the Virgin
135
, while "the urn of gold [is] the body of Christ" (ἡ στάμνος ἡ χρυσῦ Χριστοῦ τὸ σῶμα), the hand is "the divine word" (θεῖος λόγος), and the ark of the "Virgin who gives birth, and after birth, remains a virgin" (παρθένος τίκτει καὶ μετὰ τόκον πάλιν μένει παρθένος) 136 . Romanos is just as straight in typological expression when talking about the lamb sent in the wilderness on the occasion of the redemption days (Lv 4:21 sq.). In his kontakion on the Epiphany, Romanos reminds his audience that ἀμνὸν ἐκάλει τὸν ποιμένα, καὶ ἀμνὸν οὐχ ἁπλῶς, ἀλλὰ λύοντα πταίσματα . Adam is reflected in the Great Canon in three contexts 154 , none of them having a typological value. They are directly related to the reality that Adam is πρωτόπλαστος and his expulsion from Paradise due to his disobedience towards the divine commandment. The third situation where the name "Adam" occurs has a rather spiritual reference: the author considers himself more sinful than anyone in Adam's breed. However, the theme of the image identifies the relationship between the old Adam and Christ, the "new Adam". If through Adam Paradise was lost and man met himself "stripped naked of God" 155 , through the New Adam, the One who wore "our image" 156 and was crucified "in the midst of the earth" 157 the entire creation is restored. 3.2. Eve is presented in the Great Canon in two successive troparions. The image of "the first Eve" 158 or of "the physical Eve" 159 is linked, as in the case of Adam, to the moment of the fall in sin, by tasting from the tree, and the consequences of this fall: εἶδες γὰρ κακῶς καὶ ἐτρώθης πικρῶς, καὶ ἥψω τοῦ ξύλου, καὶ ἐγεύσω προπετῶς τῆς παραλόγου βρώσεως 160 . But Andrew prefers to plasticize the face of Eve, comparing the fiery thought, which is located within man and through which the man is continuously led into sin 161 , with the first woman in the world:
Ἀντὶ Εὔας αἰσθητῆς ἡ νοητή μοι κατέστη Εὔα, ὁ ἐν τῇ σαρκὶ ἐμπαθὴς λογισμός, δεικνὺς τὰ ἡδέα, καὶ γευόμενος ἀεὶ τῆς πικρᾶς καταπόσεως 162 .
Once again, in the case of Eve, the typological references are completely lacking in the Great Canon.
3.3. Closely related to the aspects regarding to protoparents is the theme of Paradise, of the leather clothes and the reality of the tree of life (or consciousness). The Paradise lost by Adam 163 receives through Christ's sacrifice on the cross a new dimension: it becomes non-exclusive, it (re)opens to everyone 164 and the first to enter to taste the "heavenly food" from Heaven is, paradoxically, a thief 165 Clearly, the other two themes are directly related to the theme of Paradise: the touching of the tree and the gaze at its beauty led man to wear "robes of skin" (Gn 3:21) 166 , "torn robe" 167 "raiment of shame" 168 or of "coat of disgrace that is shamefully bloodstained" 169 , and in the end to the loss of Paradise. Andrew of Crete says, very explicitly, in his Canon that man "looked upon the beauty of the forbidden tree" 170 , fell badly and was bitterly hurt by touching the tree 171 , while to the original sin has "stitched for me robes of skin", emptying it from "the garment that God has woven for me" 172 . Once again, the typological references for the three themes are completely lacking.
3.4. Although it occurs in one troparion of the Great Canon, the face of Abel is related to the attribute of justice: Τῇ τοῦ Ἄβελ, Ἰησοῦ, οὐχ ὡμοιώθην δικαιοσύνῃ 173 . It is also known throughout the entire patristic tradition that Abel symbolizes justice. He is the model "of the right man" 174 and the pre-imagining of the justice and the innocence of Christ. Obviously, the philology of the troparion itself in which appears the name of Abel clearly stresses the reference to the justice and innocent sacrifice of Abel as a prefiguration of Christ's sacrifice, since in the center of the chiasmus is found the expression οὐ πράξεις ἐνθέους, οὐ θυσίαν καθαράν 175 . In other words, the similarity between the two characters stands in the sacrifice and in death 176 : on the one hand, Abel brings gifts (sacrifices) favoured by God (Gn 4: 4; Heb 11: 4), and on the other hand, Christ brings himself as gift, as a sacrifice for the sins of the people (Php 2).
3.5. The typology of Enoch is not expressed directly by Andrew in his Canon. Although the Hymnographer recalls that the soul does not imitate Enoch, who was elevated to heaven (οὐ τὸν Ἐνὼχ τῇ μεταθέσει), the refer-ence to Christ's Ascension to Heaven is lacking. Moreover, we find a moral reference of the Byzantine Hymnographer. Through the face of Enoch, the Hymnographer seeks a possible comparison of the soul who, in the continuous road of spiritual ascendancy must break away from the earthly. However, one element nears him to Romanos's kontakia. Both Romanos the Melodist and Andrew of Crete link Enoch to the category of "righteous":
Πάντας τοὺς πρὸ νόμου παραδραμοῦσα, ὦ ψυχή, τῷ Σὴθ οὐχ ὡμοιώθης, οὐ τὸν Ἐνὼς ἐμιμήσω, οὐ τὸν Ἐνὼχ τῇ μεταθέσει, οὐ τὸν Νῶε· ἀλλ᾿ ὤφθης πενιχρὰ τῆς τῶν δικαίων ζωῆς 177 .
Such a moral reference is understood also by the insertion of the name of Enos, son of Seth (Gn 4:26), which, according to the Fathers, signifies the union of the soul with the virtue 178 . In other words, the soul is called to a join the practicing of virtues to a new state, that of grace that penetrates and enlightens the soul to the knowledge of God. For the same moral reference there are also characters like Seth, Elijah 179 and the Shunammite woman 180 . 3.6. Noah is related, as in the kontakia of Romanos, with the building of the ark. But Andrew prefers to unite, in his fundamental work, the saving of the world from the flood 181 and implicitly of Noah's family, the one from the righteous family 182 , the salvation of mankind through Christ's Church, "the Ark of salvation" (τῆς σωστικῆς κιβωτοῦ). In other words, Andrew of Crete sees in Noah's ark the typological image of the universal Church, which rescuses Man, since Christ is its Head: μόνη ἐξήνοιξας τοὺς καταρράκτας τῆς ὀργῆς τοῦ Θεοῦ σου, ψυχή μου, καὶ κατέκλυσας πᾶσαν, ὡς γῆν, τὴν σάρκα καὶ τὰς πράξεις καὶ τὸν βίον· καὶ ἔμεινας ἐκτὸς τῆς σωστικῆς κιβωτοῦ 183 . son, just as the Son of God, in full obedience to God, sacrificed himself and was sacrificed for the entire humankind 193 . The image of Isaac's sacrifice in the Old Testament reveals not only the typological form of Christ's sacrifice, but also the mysterious presence of Christ in the Old Covenant. Certainly Andrew sees in the death and sacrifice of Isaac the idea of the Resurrection of Christ.
3.9. Joseph the righteous is expressed in the Great Canon 194 as the typological image of the entire life of Christ 195 . The typological relation of this character with Christ is expressed (also) at a philological level, through the insertion of τύπον. If in the case of the numerous Old Testament characters, the Byzantine Hymnographer presents the typology in a "disguised" manner, leaving the reader to read "between the lines" and about Joseph he says directly that his selling was "as a foretelling of the Lord" (εἰς τύπον τοῦ Κυρίου) 196 or "the sweet" (ὁ γλυκύς) 201 . This last expression is also given to Christ in an eminently Christological troparion: Σὺ εἶ ὁ γλυκὺς Ἰησοῦς
202
. The historical extension in the "case" of Joseph is clear: as the ancient was detested and sold at the price of a slave, so Christ was envied by those of His breed and sold by one of His fellows for a derisory amount of money.
3.10. Moses is another exponent of Andrew's typology. The eight occurrences where his name appears do not relate entirely to the typology. They are rather a concise examination of the life of Moses: from the rescue and accession from the house of Pharaoh to the passing with the people of Israel through the wilderness 203 . "Great Moses", the title awarded by the Byzantine Hymnographer in his fundamental work, is placed in typological relationship in the case of two instances, namely the marking and the hitting of the Red Sea through the middle of which passed the entire people of Israel and the hitting of the rock with his staff:
Τὴν Μωσέως ῤάβδον εἰκονίζου, ψυχή, πλήττουσαν θάλασσαν καὶ πηγνύουσαν βυθὸν τύπῳ Σταυροῦ τοῦ θείου, δι᾿ οὗ δυνήσῃ καὶ σὺ μεγάλα ἐκτελέσαι 204 .
In other words, the rod of Moses speaks of Christ, who through the Cross leads his people to supreme freedom. Moses through the sign of the Cross covered the Egyptians and the Pharaoh's chariots 205 , using the Red Sea, while Christ through His sacrifice on the cross, destroyed death through His death. This theological expression of the Byzantine Hymnographer is emphasized both in the patristic tradition 206 and in the hymnographic one 207 The second context is focused on the hitting of the rock with his the staff by Moses. In this example, the Byzantine poet uses the basic term τύπος saying about the event from the wilderness that ὡς ἔπληξε Μωσῆς ὁ θεράπων σου ράβδῳ τὴν πέτραν, τυπικῶς τὴν ζωοποιόν σου Πλευρὰν προδιετύπου, ἐξ ἧς πάντες πόμα ζωῆς, Σωτήρ, ἀντλοῦμεν 208 .
Basically, the rod of Moses in the entire patristic literature is the type that prefigures the Holy Cross 209 . Although Moses is the one who achieves the miracle in front of the people, its true author is God himself: ἐγώ εἰμι Θεός, ὁ μάννα ἐπομβρήσας καὶ τὸ ὕδωρ ἐκ πέτρας πηγάσας πάλαι ἐν ἐρήμῳ τῷ λαῷ μου 210 .
Instead of conclusions: several suggestions
The typologies used by Romanos in his kontakia should not be understood as mere poetic techniques that offer a dramatic effect to his poems. Rather, they clearly "serve" in a theological sense that helps the Byzantine hymnologist in making his points: each of the Old Testament events helps to project their image towards the "fulfilment" in the Person of Christ, who reiterates the entire creation. Clearly, the use of typologies proves an extremely thorough knowledge of the biblical text. It is further proof that to the Fathers of the Church, the Scripture remains the main source. Each of its lines, every event, and every character is exhaustively explored by Romanos. He does not make theological poetry, but poetic theology. For Roman, theology, along with poetry and music, vibrates with Christological tones, so any typology he uses embeds itself on the incarnated divine Logos, who redeemed man through His sacrifice. Obviously, Romanos uses an entire "arsenal" of theological terminology to achieve his goal, without falling into the "temptation" of words. In other words, the Melodist did not lose the "appetite" for the Word, by becoming fascinated by the "appetite" for the words! Neither does A distinction between the typological characters presented by Romanos and Andrew is given by the face of Melchizedek. Romanos seems to forget him in his kontakia, while Andrew -although in a terse form -remembers him as a likeness of Christ (τοῦ Χριστοῦ τὸ ἀφομοίωμα). We shall not insist here on the theological content of this expression, but we believe that this reference confirms even more Andrew's attempt to provide typological models that Scripture itself indicates. The fact that for Melchizedek the expression βασιλέα τὸν ἱερέα Θεοῦ is used, can it be a clue that Andrew might refer here, in a subtle manner, to the Byzantine emperor from his time? Hard to answer, considering the fact that the expression τοῦ Χριστοῦ τὸ ἀφομοίωμα may be attributed only to an emperor who was orthodox in belief, namely either to Justinian II (685-695, 705-711) or to Anastasius II (713-715) or Theodosius III (715-718). To whom should it be attributed? Even harder to answer.
After all, the identification, classification and the erminia of the typologies clearly show us that in the research of the Christian hymnography not the quantitative nor the qualitative has the utmost importance, as neither the interrogation "Who is the greatest among the Hymnographers?", but the theological aim it develops and proposes to the contemporaries for a living confession. Only in this theological manner, the text and its author, the hymnography and the Hymnographer will lead us closer to Christ "the same yesterday, and today, and for ever" (Heb 13:8).
